St Duthac of Tain was one of the most popular Scottish saints of the later middle ages. From the late fourteenth century until the reformation devotion to Duthac outstripped that of Andrew, Columba, Margaret and Mungo, and Duthac's shrine in Easter Ross became a regular haunt of James IV (1488-1513) and James V (1513-42). Hitherto historians have tacitly accepted the view of David McRoberts that Duthac was one of several local saints whose emergence and popularity in the fifteenth century was part of a wider self-consciously nationalist trend in Scottish religious practice. This study looks beyond the paradigm of nationalism to trace and explain the popularity of St Duthac from the shadowy origins of the cult to its heyday in the early sixteenth century.
In July 1560 Nicholas Ross, the custodian of the shrine of St Duthac, situated in the small town of Tain in Easter Ross, made preparations to travel south to Edinburgh to attend the Scottish parliament.
1 Mindful of the damage wrought since 1559 by iconoclastic crowds further south, Nicholas left the silver and gold relics belonging to the shrine in the safekeeping of his kinsman, Alexander Ross of Balnagown.
2 They would never be seen again. The reformation brought an abrupt end to the official cult of St Duthac, although for the next century exiled catholics, such as John Leslie, bishop of Ross (1565-96), continued to reminisce about the days when 'Kingis, Princis and the commune people' flocked 4 tom turpie lived and died in the later middle ages, late medieval Scotland appears to offer meagre resources. 14 A further reason for this neglect of national saints in the later middle ages is paradoxically the pervasive influence of the most significant work on the topic. David McRoberts argued that the fifteenth century saw a self-consciously nationalist trend in Scottish religious practice, fostered by both the church and the Stewart dynasty, and most apparent in the rediscovery of Scotland's early saints. 15 Those who have commented on the cults of Ninian, Columba, Kentigern and Duthac in the later middle ages have tended to accept McRobert's view that church-led devotional nationalism and monarchical patronage were the key catalysts for change in the period. 16 As Ditchburn has pointed out in a recent critique of what he termed the 'McRoberts thesis', while the 'rougher edges' of this argument have been subject to revision, recent scholarship has tended to avoid challenging this central premise, choosing instead to explore international and cosmopolitan devotional practices. 17 This article examines the attempt to have Duthac canonised in 1418 and his subsequent popularity, which are central to the devotional nationalism thesis. The aim of the study is to look beyond the paradigms of nationalism and royal patronage to explain Duthac's popularity from the shadowy origins of the cult to the halcyon days of royal pilgrimage in the reigns of James IV and James V. In common with other saints, most notably Ninian and Triduana, there are difficulties in identifying the provenance of the historical figure behind the Duthac cult. 18 Expanded discussion of the saint and his miracles is found only in the early sixteenth-century Aberdeen Breviary which contains nine lessons dedicated to the saint. 19 They begin by describing a 14 See Katherine Lewis, 'History, historiography and re-writing the past', in Sarah Salih (ed. the cult of st duthac 5 man of noble birth from northern Scotland who displayed signs of sanctity as a child, when he performed his first miracle by carrying hot coals without suffering burns. 20 Duthac was then educated in Ireland, specialising in Old and New Testament church law, before returning to northern Scotland where his reputation for kindness and generosity led to ordination as the local bishop. For the remainder of his career Duthac is depicted as a benevolent holy man in the area of the Dornoch firth, performing three further miracles during his lifetime. In the first of these, a man was struck down with a headache. In order to alleviate his pain he sent one of Duthac's disciples to the saint with a gold ring and some meat. Because of the young cleric's negligence, a kite stole the gifts. Duthac forgave the worried young man and summoned the bird, allowing it to keep the food and returning the ring to its owner. The second miracle occurred during a famine. The saint attended a feast at which a special cake was served. The saint miraculously enlarged the cake, so that it could feed the whole community, while its crumbs were bestowed with healing properties. In the third miracle the saint caused the spit, on which a canon from Dornoch was carrying a gift of meat to Duthac, to light the way through dangerous terrain, leading the young man to safety on a dark and stormy night. The final two lessons conclude with Duthac's death on 8 March and the confirmation of his sanctity, following an exhumation of his remains seven years later and the discovery of his uncorrupted body.
While the entry in the Aberdeen Breviary places the saint in a distinct geographical context, delineating his area of cultural influence as the area around Tain, it shows a notable vagueness in locating Duthac within a historical timeframe. The Annals of Ulster appear to solve this problem, including an obit in 1065 which recorded that 'Dubthach the Scot, the chief confessor of Ireland and of Scotland, reposed in Armagh'. 21 The similarity of the name and the correspondence of the Irish connection with the legends recorded in the Aberdeen Breviary, have led to the identification of this holy man with the man whose cult developed in the later middle ages. 22 23 These differences are not surprising. Hector Boece, writing in the 1520s, initially placed Duthac's career in the late twelfth and early thirteenth centuries. In Bellenden's translation of Boece's work, the saint is described as the 'preceptoure to sanct Gilbert', a bishop of Caithness who died in 1245; but Boece also noted that 'utheris sayis he wes lang yeris afoir bis tyme', indicating that an alternative account of Duthac's origins was also in circulation by the early sixteenth century. 24 One tradition, which seems to have stemmed from the area close to the shrine, draws a connection between the life of the saint and the establishment of Tain as a royal burgh. It places Duthac firmly in the eleventh century. This relationship between town and saint was visualised on the burgh seal and noted in an inquest held in 1439. 25 The desire of Tain's urban hierarchy to display Duthac on its seal was an illustration of the perceived patronal relationship between the saint and town and of Duthac's role as guarantor of the burgh's rights and privileges. This function was outlined more explicitly in the text of the inquest, which took place in response to the destruction of town records during a fire in 1427. 26 The inquest was presided over by Alexander MacDonald (d. 1449), earl of Ross, and attended by representatives from the Ross of Balnagown and Munro of Foulis families and, perhaps, burgesses of the town. 27 It established that those dwelling within the sanctuary, centred on the church of Tain and designated by four crosses, were exempt from both royal and comital customs as a result of an immunity granted by Malcolm III (1058-93) in the mid-eleventh century during, or shortly after, the saint's lifetime. the cult of st duthac 7
The inquest was also attended by the sheriff, William Leslie, and an Inverness burgess, Ferchard Reid, and it is in the context of relations between the northern burghs that the origin legend should be viewed. Although Tain paid stent in 1535 and was represented in parliament from 1567 and in the convention of the royal burghs, it did not obtain official burghal status until 1588. 29 The privileges then granted included the right to hold various markets, in particular that of St Duthac on 8 March, and to control communal land and fisheries. 30 It was presumably these privileges that the Inverness representatives had come to contest in 1439, apparently unsuccessfully. The continuing sensitivity of the Inverness commercial community was shown in 1457 and 1458, when James II (1437-60) and the new earl of Ross, John MacDonald (d. 1503), while making grants to Tain, confirmed the rights of the burghers of Inverness. 31 These disagreements rumbled on into the late sixteenth century, when Inverness representatives at the convention of royal burghs objected to Tain's enrolment as a free burgh in 1581, 1583 and 1584.
32 While Tain appears, on the strength of the sanctuary, to have gradually evolved the commercial rights associated with a royal burgh, the economic status of the town remained contested, as was regularly highlighted by Inverness burgesses until 1588.
The legend of Malcolm's grant to the saintly burgh, which corresponds chronologically with the death of Dubthach Albanach in Armagh, has been incorporated into the local narrative of Tain's development. Local tradition explains the contradiction between the presence of the saint's relics in the town and the statement in the Annals of Ulster that Duthac died in Armagh by suggesting that his relics were translated to Easter Ross in 1253. 33 This legend must be viewed with caution, as it perhaps was by the compilers of the Aberdeen Breviary, who stopped short of placing Duthac in a historical framework. 34 Tain used the legend in its arguments with Inverness and other local trading centres and nowadays the story provides Tain with a distinctive origin myth; but the lack of corroboration for a translation in 1253 requires us to treat the mid-eleventh century as a possible, rather than probable, source of the cult. 29 G.S. Pryde, The Burghs of Scotland (Glasgow, 1965) It is not clear whether Haldenstone had personal designs on Ross, whether he supported Bullock or whether he was merely after the cash. However, by identifying himself with an emerging local cult Haldenstone appears to have been smoothing the way for his intervention in Ross, a process justified by the creation of a historical connection between St Andrews and the northern see. In both his petition and Bower's chronicle there is also a sense that the writers were keen to bring the cult into the mainstream of the Scottish church by providing Duthac with a place in the narrative of the kingdom's ecclesiastical development. This aim may have been driven by a sense that the Duthac cult, with its Irish connections and firm presence in the Hiberno-Norse world of the north, was almost beyond the control of the main centres of the national church. 43 The impression that there was an unofficial dimension to the cult is suggested by the description of Duthac as 'the demi-God of Ross' in 1513, a theme to which we will return later. 44 Still, without independent corroboration the Duthac-St Andrews connection, like the local Tain legend, must also be treated with caution.
A third origin legend, which disregarded the St Andrews connection and located Duthac in the late twelfth and early thirteenth century, was elaborated at length in two post-reformation histories. The first of these was written by John Leslie, exiled bishop of Ross, who was keen to stress the appeal of the saint and his shrine to the royal house and ordinary Scots. 45 Leslie, like Boece, placed Duthac in the reign of William I (1165-1214), describing him as the mentor of Gilbert of Caithness. 46 A similar timeframe was posited by another exiled churchman in 1631. 48 Although these accounts were not mentioned in the lessons of the Aberdeen Breviary, Boece too noted the connection with Gilbert, suggesting that it, at least, was a known component of the legends surrounding the saint before the reformation. The comments of Leslie and Chambers should nonetheless be treated with caution. Their remarks were part of a wider counterreformation agenda which was aimed at a royal audience. Leslie was keen to enhance the reputation of both his defeated cause and his diocese while Chambers sought to emphasise the traditional relationship between the Stewart dynasty and popular catholicism, as embodied in the cult of the saints. 49 Duthac, an establishment figure but also a saint who had been the recipient of popular and royal patronage in the century before the reformation, was an ideal figure for this agenda.
If much remains uncertain about Duthac's origins, the records of his early cult and shrine at Tain are also patchy and problematic and they fail to resolve the ambiguity over the saint's provenance. The church at Tain enters the written records with a reference to Brydinus, the vicar, in 1227. 50 The shrine is first noted in 1306, when William, earl of Ross (d. 1323), showing a marked lack of respect for the saint, violated the sanctuary and captured Elizabeth and Marjory Bruce and their guardian, John, earl of Atholl. 51 Beyond Tain, early dates have been suggested for chapels dedicated to Duthac at Wick and Kirkwall but it is difficult to establish these with confidence to before the fifteenth century.
52 Altars dedicated to Duthac at Ayr and Haddington, posited as the earliest extension of the cult beyond the north, have been tentatively dated to the mid-thirteenth century. 53 However, the altar in the Dominican friary at Ayr was first recorded in 1517 and there is no reason to suppose that it was founded earlier than the fifteenth century. 54 The altar in the Franciscan friary at Haddington is the earliest attested dedication to Duthac outside of the north. Table 1 , nos. 12 and 19. The coastal location of these chapels suggests that they may have been part of the mercantile trend in Duthac dedications that will be discussed below. 53 Slade, Collegiate Kirk, 9 suggests that the altars were in the two friaries from their foundations in 1242 and 1230 respectively but there is no evidence to support this. 54 There is no evidence that this altar (see Table 1 , no. 3) was founded when the friary was built in 1242 and it is unlikely that a dedication to Duthac was to be found in Ayr at that stage.
the cult of st duthac 1 1 was noted that John Congilton of that ilk's parents were buried next to the altar of St Duthac. 55 This dedication forms part of a strange cluster of dedications involving the saint in Lothian. In addition to the Haddington altar, James Douglas of Dalkeith included a bequest to the church of Tain in his testament of 1390 and the saint's feast day was included in a liturgical calendar belonging to the Sinclairs of Herdmanston. 56 There are no references to a Lothian connection for the saint after 1390 and, as we will see, the type of devotee, method of dissemination and style of commemoration within this cluster of dedications would not prove to be characteristic of the late medieval Duthac cult.
Elsewhere other church dedications and place-names have also been associated with St Duthac. 57 The parish churches of Croy on the Moray Firth and Kintail in Wester Ross were dedicated to the saint, though the earliest references to Duthac as the patron of these churches postdate the reformation. 58 The cluster of Duthac place-names around the church of Kintail (the village of Clachan Dubhthaich, Loch Duich and the pass of Cadha Dhubhthaich) are a strong indication that the church was dedicated to a saint of that name but it is difficult to be certain of a firm date for these names. 59 While other place-names (Arduthie, Belmaduthie, Lethen Dubhthach and Kilduthie in the north and Baldutho in Fife) also appear to contain the name Duthac, there is no religious context for these dedications and the sites could be named after other individuals named Duthac. 60 Although it was not a common 61 So, while the early church records and place-name evidence confirms that the Tain shrine existed by 1306 and that the cult first appeared outside the north around the same time, they neither fully support, nor rule out, either the eleventh or the thirteenth-century timeframes posited in the origin legends.
Although these legends reveal more about the ambitions and anxieties of those involved in their transmission than the actual origins of saint and cult, they do have some material in common. What emerges from these sources is a basic narrative, similar to that recorded in the Aberdeen Breviary, of a cult established around a holy man with Irish connections, who was based in the Dornoch firth area for at least part of his career. Although he was consistently described as a bishop in later sources, this may be attributed to the tendency in the central and later middle ages to incorporate saints into the church establishment or secular elite, a trend also apparent in the description of Duthac's noble roots in the Aberdeen Breviary.
62 What is also clear from the various legends is that something significant in the cult's development occurred in the early to mid-thirteenth century. 63 This may have prompted Boece, Leslie and Chambers to conclude that Duthac had a late twelfth and early thirteenth-century provenance. The event may have been a relic translation from Armagh to Tain, as local tradition suggests, or merely a change to Duthac's status within the reliquary church.
This event -whatever it was -ties in with the spectacular rise of a local family led by Fearchar mac an t-sagairt, who was made earl of Ross by Alexander II (1216-49) in the 1220s. 64 Alexander Grant has suggested that Fearchar, whose name means 'son of the priest', was from a family of hereditary clergy in Tain. 65 A grateful man, newly prominent at court, perhaps even promoting the cult of an ancestor, would neatly explain both a translation in this period and the transmission of the cult beyond the north. 67 While it may be impossible to provide firm conclusions on the 'historical' Duthac, exploring the various legends surrounding the saint is a valuable exercise as they provide rich material on both the reception of the saint during his period of greatest popularity and the aims of those involved in propagating the cult. However, the legends, the early church dedication, literary and placename evidence, fail to indicate an obvious catalyst for the mutation of what appears to have been a local cult in Ross and Caithness into a saint with national appeal. It was instead the interests of a particular group of Scots in the late fourteenth and fifteenth centuries that transformed Duthac into this national figure.
There were numerous saints in medieval Europe. The Aberdeen Breviary included as many as eighty-one considered to have had a connection to Scotland but it was a rare few to whom veneration was manifested on more than a local level. 68 The diffusion of the Duthac cult throughout later medieval Scotland was, therefore, unusual and remarkable. One measure of Duthac's popularity is the consistent marking of his feast day in corporate and personal calendars.
69 Duthac was one of around ten Scottish saints whose feasts appeared regularly in these calendars. 70 However, in contrast to other saints from this group 66 The seat of the earls of Ross was at Delny, close to Tain. Table 1 ). Aside from the puzzling altar in Haddington, the earliest recorded Duthac dedication was in Aberdeen, where an altar was founded by two burgesses, Laurence de Crag and John Scherer, in 1359 (no. 1). Aberdeen would become something of a secondary centre for the cult in the later middle ages, with a well financed altar under the patronage of the Scherer family and a relic and image of the saint in the burgh church. 71 Wider devotion to Duthac in the burgh was reflected by a small cluster of men named after the saint in the late fourteenth century. They included Duthac Carnegie, a burgess and local landowner who perished at Harlaw in 1411, and his contemporaries, Barker and Lowman, burgesses first attested in 1398-1400. 72 The early provenance of these men -Carnegie is first recorded witnessing a charter in 1363 -in conjunction with the small cluster of place-name dedications in the north-east, suggest that the cult was known in Aberdeen before the founding of the altar in 1359. 73 The dedication in Aberdeen was the first in a succession of altars founded in towns in honour of Duthac. Indeed, the primary catalyst for the spread of Duthac's cult from Tain was the interest of prominent townsmen. This urban and mercantile connection to the cult is further emphasised by the otherwise inexplicable presence of two burgesses, David Menzies of Edinburgh and James Levingtoune of Aberdeen, in Tain in 1487, witnessing the royal charter that conferred collegiate status on the church. 74 It is not obvious what prompted the urban interest in Duthac but towns provide a strong clue as to how his cult was transmitted. The earliest recorded dedication, aside from the small cluster in Lothian, was the Aberdeen altar, founded in 1359. 75 the cult of st duthac 1 5 was the commercial and political hub of the north and grain arrived there from Ross and Caithness throughout the period. 76 It was perhaps the cult of st duthac 1 7
through Aberdeen that the cult spread along seaborne trading routes to Edinburgh, where the Duthac altar was founded in 1438, and to other east-coast burghs. Royal interest in the saint developed after the cult spread south. The earliest connection between the royal house and the saint of Tain can be traced to 1306 when the wife and daughter of Robert I (1306-29) were captured at his shrine. As a punishment for this action William, earl of Ross, was forced to pay chaplains to say masses at Tain for the soul of John, earl of Atholl, who was executed shortly after his capture with Bruce's family. 96 This was one of several similar 'spiritual' punishments meted out by the king but it is not indicative of an active Bruce interest in the cult. 97 Further crown engagement with Duthac and Tain is not recorded until the 1450s, when the stimulus for this renewed patronage seems to have been conflict with the Black Douglases. 98 The Douglases held lordships in the north, including extensive estates in the Black Isle, south of Tain.
99 Douglas engagement with the Duthac cult is implied by the involvement of Archibald, earl of Douglas, in Haldenstone's canonisation petition of 1418 though there is little other evidence of the family's interest in Duthac. 100 Following the crown's annexation of the northern Douglas estates in 1455, James II seems to have viewed patronage of the cult as a means by which to establish royal control in the region. 101 In 1456 and 1457 the king toured the north, staying at Inverness, Elgin and Aberdeen, and he perhaps came into contact with the cult in these burghs, where dedications to the saint could be found. 102 It was during his second visit to the north in 1457 that James made the first of a series of grants to the shrine, endowing a chaplainry in the newly built church at Tain with an annual subsidy of £6. rebellion. 112 In the summer following the defeat of the Islemen, James used a pilgrimage to the shrine as a propaganda stunt to underline his control of the region. The king 'raid alane to the Month', completing the journey from Edinburgh to Tain in only two days and without an escort.
113 A more typical visit occurred in 1504, when the king made a leisurely three-week progress through the north with a large entourage, including his Italian minstrels and African drummer. 114 Generous gifts were distributed on the way. Visits such as this, in addition to the gifts of several ornate reliquaries to the shrine, presented an image of power and munificence to the local populace that the Ross and MacDonald kindreds could not match. 115 Strategic political aims in the north were not, however, the exclusive motivation for crown patronage of the Duthac cult. James IV continued to show conspicuous interest in the saint and shrine in the latter part of his reign, after the defeat of Donald Dubh's rebellion and temporary settling of the Isles problem. This personal devotion to Duthac, manifested in more pilgrimages to Tain, observance of the saint's feast day and the acquisition of relics, was grander in scale than that shown to other local saints in the period and was comparable to crown patronage of St Ninian and his shrine at Whithorn. 116 It constituted recognition that the Duthac cult had developed a national significance by the end of the fifteenth century. The relationship between crown and saint did not, however, perish at Flodden. James V visited Tain on at least four occasions, in 1533, 1534, 1535 and 1537, and he presented a silver reliquary to the shrine. 117 By the 1530s devotion to the saint and his shrine in Tain Royal patronage of Duthac gave the cult a greater national and international profile, particularly from the reign of James IV. This was reflected in the inclusion of the saint in a northern English poem from 1513, in which 'Doffin their demi-God of Ross' was listed alongside Ninian and Andrew, as one of Scotland's patron saints at the time of the Flodden campaign.
119 A generation later, in 1550, 'Duthow' was one of a small group of saints included in a satirical work by David Lindsay, in which he condemned contemporary trends in lay piety.
120 It was also in this royal context that post-reformation writers such as John Leslie and David Chambers chose to remember the saint. 121 However, the direct influence of royal patronage on the spread of the cult, except at Restalrig, Linlithgow and perhaps Newburgh, is difficult to quantify. Although the saint became a clear royal favourite, there is little evidence that his cult had become fashionable at the court. Altars and other dedications to the saint after 1488 were still predominantly founded by burgesses and the small number of individuals named after the saint were mainly tenant farmers or townsmen. 122 Although royal patronage was a catalyst for the expansion of the cult in the later middle ages, it should probably not be considered the most significant factor in the process. the cult of st duthac 2 1
Duthac's emergence as a broadly popular saint with a national cult took place between c. 1359 and 1560, as he became fashionable among the mercantile, urban elite of east coast burghs. Regrettably the devotees of the northern saint seldom felt the need to explain why they chose to favour him. Something of Duthac's appeal can be, however, extracted from the surviving narratives of his life. Like Ninian of Whithorn, the other Scottish saint with a flourishing cult in this period, Duthac seems to have fulfilled a range of specific and general functions for his supplicants. 124 Haldenstone had emphasised the saint's simple and austere lifestyle and the reputation for the miraculous that surrounded him both in life and death. 125 This image is expanded in the Aberdeen Breviary, with the key themes of his miracle stories revolving around approachability, gentleness, charity and control over the natural world. 126 These traits corresponded with the 'neighbourliness and homeliness' that have been identified as distinctive features of the profile of popular saints from late medieval England and France. 127 The stories in the Aberdeen Breviary are also consistent with what Donald Weinstein characterised as the 'useful' miracles that typified the late medieval saint, as opposed to his more spectacular counterpart from the early middle ages. 128 The presentation of Duthac as a humane ascetic, with a reputation for practical miracles, placed him firmly in the sainttype described by Duffy as the 'kind neighbour'. 129 One of Duthac's relics suggests that he also conformed to a second saint-type. The 'hairy shirt' of St Duthac was recorded as part of the royal reliquary collection in 1512 and John Maior detailed its miraculous properties in 1527. 130 Although the most famous insular example of this relic type was the hair shirt worn by Thomas Becket, such clothing was most commonly associated with hermits and members of the mendicant orders. 131 Duthac's shirt and his apparent repudiation of a noble background suggest that the saint may also be allocated to what might be described as the Francis of Assisi saint-type. 132 This type was related to the 'kind neighbour' and it has been identified as the most prevalent category in Mediterranean countries. 133 These saints were generally men who had rejected their position in the social elite to lead a life of preaching away from major towns, although, like Duthac, not necessarily in the wilderness. While other Scottish saints could comfortably be allocated to the saint-types of the early Christian apostle (Palladius, Ninian, Columba, and Kentigern), the missionary (Adrian and Monan) or the martyr (Adrian, Constantine and Triduana), Duthac is less easy to classify. The petition of 1418 and the Aberdeen Breviary solved the problem by presenting him as a mendicant-style figure, blending Duthac into a more recognisably northern European model of sanctity by also making him a bishop. 134 Duthac's affinity with two of the most common and popular sainttypes of the later middle ages may go some way to explaining his particular appeal to the townsfolk and royals. 135 With his reputation of austerity and desire to lead an exemplary life, Duthac bears similarities to the posthumous repute of Henry VI of England (1422-71), whose gained fame as a practitioner of austere, lay piety. 136 Duthac's hair shirt may have been of particular significance to this image as Henry, according to his chaplain, had worn one, as had other prominent lay saints, such as St Louis (1214-70). 137 James IV, of course, famously possessed his own hair shirt and, through his patronage of the Observant Franciscans, he displayed a personal interest in this dour brand of piety. 138 The unspectacular and practical nature of the miracles said to have been performed by Duthac, in particular those relating to scarcity of food and fuel, might also explain his popularity with the wider Scottish populace. In addition to these general traits there are hints that the Duthac cult had other, more specific, intercessory functions. The shirt relic was believed to protect its wearer from harm and according to a legend related by Maior, Hugh, earl of Ross, had worn it to the battle of Halidon Hill in 1333. 139 The relic failed spectacularly: Hugh was killed and, although the shirt later appeared in the royal collection, perhaps unsurprisingly there is no evidence that James IV wore it on his military campaigns. 140 The king did, however, make a specific pilgrimage to Tain in August 1513, in one of his last acts before the invasion of England. 141 In similar circumstances in 1482, shortly before summoning the host to face an English invasion, James III founded a chaplainry at the altar of St Duthac in Tain. 142 James IV and his father may have been seeking a prophecy of military victory from Duthac, a power first recorded by David Chambers in 1631. According to Chambers, Duthac had predicted the Scottish victory at Largs in 1263. 143 The invocation of saints before battle was, of course, a widespread phenomenon in the middle ages. 144 Columba had been the primary military patron of early monarchs though by the time of the 1513 campaign the new royal navy was flying banners depicting SS. Andrew and Margaret. 145 Andrew was also noted by an English observer at Flodden as a patron of the Scottish army -but he worked alongside Duthac and Ninian too. This suggests that the Scottish forces may have been carrying images or relics of these saints in the field. 146 While Duthac's ability to prophesize victory appears in a late, uncorroborated source, Duthac seems to have had an earlier military function.
One of the most intriguing descriptions of the saint is the reference in the early sixteenth-century English poem to 'Doffin their demi-God of Ross'. 147 A similar theme is apparent in the chronicle of another English observer, Ralph Hollinshead, who considered that Duthac's 2 6 tom turpie They had their own diocesan saint, Boniface of Rosemarkie (depicted on their episcopal seals), to promote. 163 The wider cathedral and local clergy of Ross were also conspicuous by their absence in promotion of Duthac's cult. Elsewhere local clergy played a prominent role in promoting saints in the fifteenth and early sixteenth centuries. 164 In Tain the vicar, a prebendary of the cathedral chapter of Rosemarkie, is first mentioned in conjunction with the shrine in 1457. He played a central role in activity at the shrine towards the end of the fifteenth century, appearing regularly during royal visits. 165 It is possible that the white canons of the neighbouring abbey of Fearn, who had a close relationship with the town, also exercised influence on the shrine. 166 The link between their mother house at Whithorn and Tain is, however, tenuous, and rests only upon gifts given by James IV to pilgrims from Tain who were visiting Whithorn in 1504. 167 Secular influences in Tain included men of the sort who witnessed the inquest of 1439 and the town's baillie. 168 But although it is clear that external authorities, such as the MacDonald and Stewart earls of Ross, were interested in the cult, there is no evidence that they actively managed or promoted the shrine. The local tradition that Euphemia, countess of Ross (d. 1394×98), was involved in construction of the church is unsupported. 169 The absence of an external, aristocratic guiding hand perhaps reflected the complex politics of the earldom of Ross. 170 Conflict between the Leslies, Stewarts and MacDonalds, each of whose main territorial interest was at some distance from Easter Ross, meant that external engagement with the management of shrine and town was perfunctory during the formative period of the cult's development. 171 Still, the shrine was an important economic resource and the town and its hinterland benefited financially during 163 Stevenson and Wood (eds), Scottish Seals, i. 160-3. 164 Most notably the cathedral clergy of Dunkeld, who were responsible for all extant dedications to St Columba in eastern and Lowland Scotland in the later middle ages and for the adornment of their cathedral with images of the saint (Turpie, 'Scottish Saints', 185-90). 165 Although the vicar is mentioned in 1226 his involvement in the canonisation petition of 1418 and the inquest of 1439 is not recorded (Durkan, 'Sanctuary', 149-51 royal visits. 172 In the absence of external authority, it would seem likely that responsibility for the organisation of the shrine and the services required for its operation fell primarily upon local clergy, townsmen and lesser nobles.
Duthac is the most enigmatic of late medieval Scottish saints. Little can be stated with confidence about the origins of his cult and three hundred years may have passed between the historical Duthac, if he existed, and the diffusion of his cult on a national scale. The task of identifying the origins of the saint and his cult is made more complex by the subsequent attempts of various groups to appropriate an established cult. Although we are dealing with a saint ostensibly located in the central middle ages, it would seem from the petition of 1418 and from the Aberdeen Breviary that Duthac's image was developed no earlier than the later thirteenth century and that it reached its greatest popularity only in the fifteenth century. 173 The revival and promotion of cults of reputedly ancient origin was not unusual. In Wales and Cornwall new saints were also at a premium, with the vacuum filled by revived or recycled cults. 174 In this saintly category we can also include Fillan and Monan, 'revived' in the fourteenth century, Triduana and Palladius, 'rediscovered' at the end of the fifteenth century, and perhaps Ninian, who was reinvented in the twelfth century. Alongside new international cults, these saints filled the vacuum in the saintly landscape of late medieval Scotland. 175 The Duthac cult was, however, a fundamentally different beast from other reinvented saints. Firstly it lacked an obvious royal, magnate or episcopal patron and identifiable institutional support. 176 Although James IV and James V were major patrons, royal support seems to have been a reaction to Duthac's identity as a significant and popular
